SACHCHIDANAND SAHAI 


VALMIRKI: HIS AUTHORSHIP, DATE AND PERSONALITY 
AS GLEANED FROM INDOCHINESE SOURCES 


It has been suggested that the South East Asian versions of the 
Ramayana or at least many episodes of these versions owe their ori- 
gin to one or the other non-Valmikian sources’. Yet Valmiki remains 
at the roots of the Indochinese versions prevalent in Cambodia, 
Thailand, Laos, Vietnam. His work in its original text and his perso- 
nality began to influence Cambodia and Champa (South Vietnam) 
from the early centuries of the Christian era. In the middle of the 5th 
century A.D., a brahmana named Somagarman lived at Bhavapura 
in Cambodia. He was married to the sister of Bhavavarman, the 
ruling king of Cambodia. He was a sGmavedin, well-versed in the 
musical recitation of the Sanskrit texts. He installed the images of 
Tribhuvanegvara and the Sun, made arrangements for their worship, 
providing for liberal fees. To substantiate his personal taste for recita- 
tion of texts, he offered to the temple of Tribhuvanesvara copies 
(pustakam) of the Ramayana, the whole Mahabharata and the 
Puranas for their daily unbroken recitation: 


1. The source of the Old-Javanese Ramayana; for example, is not Valmiki, but 
the Bhatti Kavya or the Ravanavadha of Bhatti (6-7th century A.D.). 


Cf. MANMOHAN Guosh, “On the sources of the old-Javanese Ramayana 


Kakawin’, JGIS 3,1 (1936), p. 113 ff. The bas-relief at Prambanan and Panataran dif- 
fer both from Valmiki and Bhatti, V. RAGHAVAN, The Ramayana in Greater India, 
Surat, 1975, p. 91. 

Cf. F. Martini, “En marge du Raémdyana Cambodgien”, JA 238, i, (1950), pp. 
81-90 for non Valmikian elements in the Cambodian Rama legend. 
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dvijendur akrti svami samavedavidagranih 

§ri somasarmarkayutam sa tribhuvanesvaram 
atisthipan mahapiijam atipuskala daksinam 
ramédyana puranabhyam asesam bharatam dadat 
akrtanvaham acchedyam sa ca tad vacanasthitim 
hatas tu harta durbuddhir ya ekam api pustakam? 


The Tra-Kieu inscription of King Prakagadharma of Champa (C. 
653-679 A.D.) describes the main traits of the personality of 
Valmiki*: 


yasya Sokat samutpannam Slokam brahmabhipiija (ti) 
visnoh pumsupuranasya manusasyatmariipinah 
mtitiesas rtam krtyam krtam yenabhisecanam 
kaveradyasya maharser valmikelh Sr... rih 
pitjasthdnam punas tasya kyta .......... 

prakasadharma nrpatih sarvariganasiidanah 
vidyasaktiksama laksmi kirti dhairya (gunanvithah) 
sasbstene' tyesa jagatkantah Sarade antarite ripau 


This description corresponds to what Indian sources tell us about 
Valmiki. In the phalasruti of the Yuddhakdnda, Valmiki is described 
as the author of the first poem (ddikavya)*. Kalidasa acknowledges 
Valmiki as the (first) poet in his Raghuvamsam.’ By the time various 
parvas of the Mahabharata and the Balakanda of the Ramayana took 
their final shape, the first poet (@di Kavi) and the sage Valmiki were 


2. R.C. Masumpar, Inscriptions of Kambujadesa, Calcutta, 1953, no. 13. 

3. P. Mus, “Etudes indiennes et indochinoises - I. L’inscription 4 Valmiki de 
Prakacadharma (Tra-Kiéu)”, BEFEO 28, pp. 147-148. , 

4. The Ramayana, Yuddhakanda, Critical Edition, vol. VI, ed. by P.L. Vaidya, 
1971. Cf. additional passage no 3703 p. 878. 

dhanyam yaSasyam Gyusyam rajiiam ca vijayavaham 

adikavyam idam tv Grsam pura valmikina krtam 

yah Synoti sada loke narah papat pramucyate 

putrakdmasca putrénvai dhanakadmo dhandni ca 

labhate manujo loke Srutva ramabhisecanam 

5. The Raghuvamsam 15, 41. 

sa prsthah sarvato vartam Gkhyad rajiie na santatim 

pratyarpayisyatah kale kaver G@dyasya Sasanat 
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considered to be identical’. The inscription of Champa presents 
Valmiki as the (first) poet and the great sage. 

In the beginning of the Balakdnda (sarga Il), the genesis of the 
Rdaindyana, and the circumstances which led to the composition of the 
first poem are described. Valmiki heard the resumé of Rama’s life 
from Narada, went to the bank of Tamasd, near the Ganges to take 
bath and saw the male of krauiica pair struck down by a Nisada hun- 
ter. Overwhelmed with compassion and hearing the kraujica hen wai- 
ling, Valmiki uttered this curse: «Since, Nisada, you killed one of this 
pair of kraujica, distracted at the height of the passion, you shall not 
live for long» (1.2.14). 


«Fixed in metrical quarters, each with a like number of syllables, | 


and fit for the accompaniment of stringed and percussion instruments, 
the utterance that I produced in this access of Soka, grief shall be cal- 
led Sloka, poetry and nothing else» (1.2.17). 

«The §loka, grief that the great seer sang out in four metrical 
quarters, all equal in syllables, has by virtue of its being repeated after 
him, became Sloka, poetry» (1.2.39). 

Consequently Brahma visits Valmiki and commissions him to 
compose the poem: 

«It was by my will alone that you produced this elegant speech» 
(1.2.30). «You must tell the world the story of the righteous, virtuous, 
wise and steadfast Rama, just as you heard it from Narada .......... » 

(1.2.31-33). 

«No utterance of yours in this poem shall be false. Now compose 
the holy story of Rama fashioned into Sloka to delight the heart» 
(1.2.34). ; 

«As long as the mountains and rivers shall endure upon the earth, 
so long will the story of Ramayana will be told among men» (1.2.35). 

-This part of sarga II of the Balakdanda, establishing causal rela- 
‘tionship between grief (Soka) and poetry (Ssloka), and describing the 
praise that Brahma bestowed upon Valmiki’s future poetical composi- 
tion was master-minded and powerfully summarised by the author of 
Champa in only six Sanskrit words which could be translated as «the 
Sloka, poetry generated by Soka, grief and praised by Brahma». 


6. CAMILLE BULCKE, R@makathd, utpatti aura vikasa, Prayaga Visvavidyalaya, 
1971, p. 33. 
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By the fifth century A.D. when the Visnudharmottara was com- 
posed, Valmiki was already considered as an incarnation of Visnu. In 
a prophetical manner the text says that Visnu will reincarnate as 
Valmiki and compose the Ramdyana in the end of Treta Yuga 
(1.74.38). In the Vrhaddharma purdna (13th century A. D.), Sati the . 
wife of Siva bestows a boon upon Visnu to enable him to compose the 
epic poem, incarnating himself as Valmiki. 

The Visnudharmottara prescribes for the worship of Valmiki: 


vidyakamo atha valmiki vyasam vapyatha pitjayet 


The Pratimdlaksana (III. 85.64) offers prescriptions for fashio- 
ning an image of Valmiki: 


gauras tu karyo valmikir jaramandaladudarsah 
tapasyabhiratah Santo na kr§o na ca pivarah 


These Sanskrit texts provide the Indian context for the installa- 
tion of an image of Valmiki in a temple and the upgradation of the 
poet to the rank of an incarnation of Visnu in Champa as recorded in 
the Tra-kieu inscription’. 

V. Raghavan finds out a reference to Kubera with his epithet of 
Ekasapingala in the Myson Pedestal inscription of Champa. The 
Uttarakanda 13.24.31 explains that one of Kubera’s eyes became 
burnt, since he stared at Parvati, his friend’s wife, so the god earned 
this epithet. 

On the basis of the Tra-kieu inscription and the Myson Pedestal 
inscription Raghavan concludes: «These inscriptions and the currency 
of the Ramayana in Champa, with Bdla- and Uttarakanda in the 7th 
century A.D. are important in-the context of the doubt cast on these 
kandas and their antiquity by some scholars», 

It would be hazardous to prove the currency of Uttarakanda in 
Champa in the 7th century on the basis of a stray reference to the 
epithet of Kubera. The Tra-kieu inscription shows its familiarity with 


7, CAMILLE BULCKE, Rémakathd cit., pp. 43-44. 
8. V. RAGHAVAN, The Ramayana in Greater India cit., p. 42. 
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the legend of the creation of poetry by Valmiki as contained in the 
sarga II of the Balakanda. But this does not mean that the Balakanda 
in its present form was entirely known to the author of Champa. Even 
if the text of Balakanda was known in Champa in the 7th century 
A.D., it cannot be treated as contemporary to the five kdndas (II-VI) 
on this basis. 

- The Tra-kieu inscription of Champa reflects a later stage in the 
development of the epic, when Valmiki was not only the first poet 
(adi k@vi), but also an incarnation of Visnu for whom a temple, 
an image and a special cult was provided. Since the text of the 
Ramayana (pustakam) was available in Cambodia in the fifth century 
A.D., and Valmiki.was receiving a regular cult in a temple in Champa 
in the seventh century A.D., it would be safe to conclude that by the 
early centuries of the Christian Era, the pandits who accompanied the 
Indian merchants had already arrived with the full length manuscripts 
of the Valmiki Ramayana. These manuscripts must have represented 
different recensions of the Ramayana as almost all majort port cities 
in various parts of India were active in trade relations with Indochina 
at one or the other stage of the recorded history. 

In 1970 the Phra Lak Phra Lam or the Rama Jataka was popular 
in Laos before the imposition of the Communist rule, and was recited 
at Buddhist monasteries during the rainy season through out the king- 
dom. Thematically, this text can be divided into two parts, the first 
part deals with nan Canda (Santa), the daughter of DaSaratha and the 
elder sister of Rima and the second part with Sita, the wife of Rama. 
The legend of Santa has been chosen by the author to describe the 
world-view of Laotian people. The author recreates the geneology 
of the Ramdyana. In his scheme, Paramesvara has two sons: 
Dattahrtthah (Dagaratha) and Virulhah. 

Virulhah, the younger son succeeds his father to the throne of 

‘Indraprasthanagara (Angkor). Dissatisfied, the elder brother founds a 
new kingdom for himself at Vientiane (Laos). Virulhah, the king of 
Indraprasthanagara has three sons: Ravana, Vibhisana and Indrajita. 
Daéaratha has a daughter Canda (Santa) followed by twin sons Lak 
and Lam (Laksmana and Rama). At the age of three, Ravana flies to 
Vientiane, abducts Santa, the daughter of his uncle DaSaratha, and 
takes her as his wife. - 
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Taking Santa as his wife Ravana contravenes the established Lao 
customs in two ways: firstly he violates the taboo against the marriage 
with an elder cousin and secondly he does not ask for Santa’s hand in 
the traditional way, which is by presentig a bride-price after a formal 
negotiation. As it is clear from long description of Santa’s episode 
running over 481 printed pages in Lao language, edited by the author 
of this paper, the Lao society can pardon the first fault committed by 
Ravana, but it cannot forgive the second. Ravana is defeated at the 
hands of Rama in the battles which they fight along the Mekong 
Valley; vanquished, he visits the court of Vientiane, formally begs for 
the hand of Santa from his uncle DaSaratha after paying customary 
Laotian bride-price. Sita, born to the couple Ravana-Santa, provides 
the theme for an equally lengthy description of the battle of Lanka in 
the second part of the story’. In Laotian story, the theme of abduction 
is duplicated. One relates to the abduction of Santa, the elder sister of 
Rama and the other concerns the abduction of Sita, the wife of Rama. 
The author of both these acts of abduction is Ravana. 

In the southern recensions of the Ramayana of Valmiki, Santa is 
the daughter of Romapad, the king of Anga. Romapad gave his dau- 
ghter to the sage Rsyasrnga. DaSaratha, king of Ko$ala, is an intimate 
friend of Romapad. He invites his friend’s son-in-law, the sage 
Rsyasriga and Santa to Ayodhya. The sage performs the sacrifice to 
procure sons for issuless DaSaratha. 

Considerable research has been done to explain the linguistic and 
textual webs in which Santa was caught and finally transformed into 
the daughter of Dagaratha in the Gaudiya and north-western recen- 
sions of the Ramayana of Valmiki!®. 

It can be argued that the Laotian text which, in its present form, 
dates back to the beginning of the 18th century, borrows the legend of 
Santa from one of the later vernacular versions of India or from the 
oral tradition. However, it cannot be ruled out that one of the recen- 
sions of the work of Valmiki himself was the ultimate source of this 


9. SACHCHIDANAND SAHAI (ed.), For the Phra Lak Phra Lam or the Phra Lam 
Sadok, Part I-II, Vientiane, 1973. For the English translation and a critical study of 
this text cf. Sachchidanand Sahai, The Ramajataka in Laos: A Study in the Phra Lak 
Phra Lam, vol. I-II + 4 maps, New Delhi, D.K. Publishers, 1996. 

10. CAMILLE BULCKE, Ramakathd cit., pp. 281-92. 
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Laotian legend. 

Valmiki was respected at the South East Asian Royal courts not 
only in the fifth or seventh century, he exercised his influence till very 
recent years. On the 26th September 1972, His Majesty Sri Savang 
Vatthana, the last king of Laos granted me an audience and led me 
through his throne hall to show me the walls of the palace covered 
with the scenes of the Ramdyana executed on the coloured glass. He 
explained to me that on one side of the wall the story was depicted 
according to the Phra Lak Phra Lam and on the other side according 
to Valmiki. The late king felt proud of his intimate knowledge of 
Valmiki’s work. 

At that time, I was busy in editing the text of the Phra Lak Phra 
Lam. So I could not investigate about recensions of Valmiki which 
inspired the execution of Ramayana scenes on the glass panels in the 
Royal palace at Luaug Prabang. Of late the palace has been turned 
into a museum, and it would be rewarding to examine these panels. 

The episode of buffalo Dvérahbi (Dundubhi) is another link 
which takes the Laotian version of the Phra Lak Phra Lam to its 
Valmikian roots. First, the buffalo went to a devaputra who lived on 
an anthill and challenged him for a duel. 

Then the guardian deity of anthill said: «O Dv6rahbi, you who 
are guilty of patricide! Why should I fight with you, letting your sin 
contaminate me? You must go to fight with someone else». 

Upon hearing this, the buffalo was very angry, he leapt forward, 
battered the anthill which was the dwelling-place of the deity and 
reduced it to the state of crushed limestone. 

‘Upon seeing this the deity cursed the buffalo saying: «O evil 
beast! I must live my life. You should live your own life. Why have 
you come to harm me? If you boast that you are very skilled, you 
should go to fight with the deity who guards the bo jai tree. May that 
deity sever your head (from your body) with a sharp sword, or an axe 
or arbalest or a gun, causing you to die this day». 

When Dvé6rahbi heard the deity saying this, he wanted very much 
to fight. He went like a whirlwind and reached the deity who guarded 
the bo jai tree. He said: «O deity, you who have no magical knowled- 
ge! If you are so proud of your skill, you should come to fight me in 
order to remove your drowsiness». 
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Then the deity who guarded the bo jai tree said: «O evil beast 
guilty of patricide! Why should I fight with you, allowing your sin to 
contaminate me?». 

Dvorahbi leapt forward to attack the tree with his horns, eines 
it to dust. When the deity saw Dvérahbi thus destroying his abode, he 
was very angry and cursed him saying: «O evil beast! May. tiger 
devour your head! If you boast that you are really very skilled, you 
should go to fight with the deity who guards a cave over yonder in the 
east. You will certainly lose your life at the hand of that deity». 

Desirous to fight, the buffalo went like a whirlwind to the deity 
who guarded the cave, and said to him: «My lord! I want to combat 
you. Come and fight with me to remove your drowsiness». 

Then the deity said: «O evil beast! You are guilty of patricide. 
Why should I fight with you, allowing your sin to contaminate me?». 

When the guardian deity of the cave saw the buffalo destroying 
his abode, he was very angry. He said: «O evil beast! If you boast that 
you are really very skilled, you should go to fight with the deity who 
guards the seashore». 

When Dvé6rahbi heard the guardian deity of the cave saying these 
words, he went like a whirlwind and quickly reached the seashore: 
«My lord devahta! I strongly desire to combat you. I beg you, come 
and fight with me to remove your drowsiness». 

Then the deity who guarded the seashore said: «O evil hese you 
who are guilty of patricide! Why should I fight with you, allowing 
your sin to contaminate me». 

When the deity had spoken thus, the buffalo was very angry, he 
bounded forward and attacked the seashore with his horns. Then the 
guardian deity of the seashore became very angry. He cursed (the buf- 
falo) saying: «O evil beast! If you boast that you are really very skil- 
led, you should go to fight with Sangip and brah Lican who live on an 
island in the middle of the ocean to the south. You should go to fight 
with the two princes so that they may chop off your head»"!. 

It is evident from the passage cited above that the Phra Lak Phra 
Lam has preserved the Valmikian structure of the dialogue between 


11. The Phra Lak Phra Lam, (ed. Sachchidanand Sahai), Part II, pp. 210-12. 


Valmiki: his authorship 293 


Dundubhi and those whom he challenges for a duel. The guardian dei- 
ties of (1) an anthill, (2) the bo jai tree, (3) a cave, and of (4) the sea- 
shore face the challenge before Dundubhi goes to Sugriva and Valin. 
In the Valmiki Ramdyana, Dundubhi challenges the Ocean’ who 
directs him to Himavan. The latter directs him to Valin’. 


12, The Valniki Ramayana (Critical Edition), Vol. IV, the Kiskindhakanda, 
Sarga 11 ; 

mahiso dundubhir nama Kaildsasikharaprabhah 

balam naégasahasrasya dharayamdasa viryavan//7// 

viryotsekena dustatma varadanac ca mohitah 

jagama sa mahakayah samudram saritam patim//8// 

iirmimantam atikramya sdgaram ratna samcayam 

mama yuddham prayaccheti tam uvaca maharnavam//9// 

tatah samudro dharmdatma samutthaya mahabalah 

abravid vacanam rajann asuram kalacoditam//10// 

samartho ndsmi te datum yuddham yuddhavisarada 

Srityatam abhidhasyami yas te yuddham praddsyati//11// 

Sailardjo mahdranye tapasvi Saranam param 

Sankarasvasuro naémna himavan iti viSrutah//12// 

guhda prasravanopeto bahukandaranirjharah 

sa samarthastava pritim atulaém kartum Ghave//13/ 

tam bhitam iti vijfiaya samudram asurottamah 

himavad vanam agacch charas capad iva cyutah//14/ 

tatas tasya gireh Sveta gajendra vipulah silah 

ciksepa bahudha bhumau dundubhir vinanGda ca//15/ 

tatah §vetambudakarah saumyah pritikarakrtih 

himavan abravid vakyam sva eva Sikhare sthitah//16// 

klestum arhasi mam na tvam dundubhe dharmavatsala 

ranakarmasy akugalas tapasvi Saranam hy aham//17// 

tasya tad vacanam Srutva girirdjasya dhimatah 

uvdca dundubhir vakyam krodhat samraktalocanah//18// 

yadi yuddhe ’samarthas tvam madbhayad va nirudyamah 

tam Gcaksva pradadhyan me yo adya yuddham yuyutsatah//19// 

himavan abravid vakyam Srutva vakyavisaradah 

anuktapiirvam dharmdatmda krodhat tam asurottamam//20// 

vali nda mahdprajiiah Sakratulya parakramah 

adhydste vanarah Sriman kiskindham atulaprabham//21// 
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